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Speaking of clans: language in Awyu-Ndumut 
communities of Indonesian West Papua
LOURENS DE VRIES
Abstract
The place of language in Awyu-Ndumut speech communities of the Indonesian 
province of West Papua is investigated from the point of view of the parallel but 
interconnected worlds of clan lands and nation-state sponsored settlements, 
with institutions such as schools and churches. First, language and identity, 
language names, multilingualism, linguistic ideologies and special speech reg-
isters are discussed from the perspective of clan-based cultural and linguistic 
practices. Second, the relationship between Papuan languages and Indonesian 
is investigated from the perspective of the dynamics of the clan land/settlement 
opposition. Indonesian is talked about by Awyu-Ndumut speakers both posi-
tively and negatively. Positively, they speak of it as an interethnic lingua 
franca. Negatively, they speak of it as the language of “demonsˮ, that is people 
outside the boundaries of Awyu-Ndumut social personhood.











churches,	 shops	 or	 government	 offices	 can	 be	 found	 in	 these	 settlements.	
	People	of	different	clans,	and	often	also	of	different	languages,	live	together	in	
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Voorhoeve	 2001,	 2005),	 but	 the	 precise	 classification	 of	 these	 languages	 is	
	irrelevant	to	the	overall	argument	of	this	article.
In	the	early	1980s,	when	I	started	my	linguistic	research	in	the	area,	Awyu-
Ndumut	 speakers	 in	 north-west	 lived	 permanently	 on	 their	 clan	 lands	 and	
	foreigners	had	not	yet	begun	to	establish	settlements	close	to	their	lands,	but	
in	 the	 periphery	 of	 their	 world,	 small,	 embryonic	 and	 unstable	 settlements	
had	started	 to	form	around	mission	stations	with	air	strips.	 In	other	parts	of	
the	Awyu-Ndumut	 lands,	 to	 the	 south	 and	 east,	 processes	 of	 integration	 in	
	nation-states	had	commenced	decades	earlier,	for	example	Kombai	clans	liv-
ing	 close	 to	 the	Digul	 River	 had	 seen	Dutch	 efforts	 to	 relocate	 them	 from	
clan	lands	to	settlements	in	the	1950s.	The	process	of	moving	from	their	tradi-
tional	high	tree	houses	on	the	clan	lands	to	the	low	houses	in	multi-clan	vil-
lages	 was	 not	 	always	 voluntary.	 Older	 Wambon	 men	 told	 me	 that	 Dutch	
	patrols	in	the	1950s	sometimes	burned	down	tree	houses	when	people	refused	
to	move	to	the	state-initiated	settlements.	Around	the	year	2009	most,	if	not	
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based	 conceptualizations	 of	 social	 life	 (Boelaars	 [1970:	 16]	 for	 Mandobo;	
Stasch	 [2009:	 26 –36]	 for	 Korowai).	 Prolonged	 co-residence	 on	 clan	 land	
“tends	 to	make	people	owners,	 and	co-residence	 tends	 to	make	people	clan	
mates,	 [and]	 as	 non-agnates	 over	 time	 become	 identified	with	 a	 homeland,	
grow	comfortable	 residing	 there”	 (Stasch	2001:	308).	The	clan	 lands	are	so	
essential	that:
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on	individual	choices	and	attraction	between	individuals,	within	norms	of	clan	














Clan	membership	 divides	 people	 into	 categories of	 people	 (Stasch	 2009:	
34).	The	Korowai	 noun	 for	 patriclan	gun	 is	 also	 used	 to	 denote	 species	 of	
plants	or	animals	and	“people	do	readily	compare	the	diversity	of	animal	and	
plant	species	to	the	diversity	of	names	of	human	clans”	(Stasch	2001:	303).	
Clans	 tend	 to	 have	 animals	 or	 plants	 as	mythic	 founding	 fathers.	 Speaking	
the	names	of	these	plants	or	animals	are	taboo	in	the	presence	of	members	of	
clans	with	these	plants	or	animals	as	forefathers	(van	Enk	and	de	Vries	1997).	
Clan	members	will	 not	 eat	 the	plants	or	 animals	 considered	 to	be	 founding	
	fathers.








uncles	(and	 they	 in	 turn	protect	 their	sisters’	sons)	 in	case	of	accusations	of	
witchcraft	and	other	conflicts.
These	uncles	often	help	find	a	bride	for	their	sisters’	sons	among	their	own	





representative	of	what	 I	 saw	 in	Kombai	 and	Wambon	areas	 and	patterns	of	
clan	life	observed	by	Boelaars	(1970)	in	the	Mandobo	area.	I	do	not	claim	that	
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all	Awyu-Ndumut	groups	have	the	same	culture	or	even	the	same	notions	of	
“clanˮ,	but	only	that	they	share	a	number	of	cultural	practices	with	far	reaching	
linguistic	 implications.	The	most	 important	 of	 these	 shared	 elements	 is	 the	
extreme	 political	 fragmentation	 into	 very	many	 and	 very	 small	 exogamous	






Guinea	 in	 various	 permutations	 and	 configurations	 but	 it	 seems	 that	 in	 the	
coastal	 plains,	 both	 north	 and	 south	 of	 the	 central	 mountain	 range,	 social,	
	political	and	linguistic	fragmentation	is	most	intense.














clan	 of	 your	mother’s	 brothers.	The	 important	 institution	 of	 the	 avunculate	
ensures	that	the	link	with	mother’s	people	strongly	co-determines	who	you	are.	
And	then	there	are	the	grandparental	clans	and	the	clans	of	your	wives.	This	





must	 be	mentioned	because	of	 the	 relational	 nature	 of	 identity	 construction	
in	Melanesian	 contexts,	 persons	 as	 clusters	 or	 bundles	 of	 relationships	 (see	
below,	sociocentric	or	 relational	notions	of	 identity).	A	person	 is	not	only	a	
son	 but	 also	 a	 husband	 and	 a	 cross-cousin	 and	 this	 brings	 the	 other	 clans	
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who	 had	 grown	 up	 with	 two	 or	 three	 languages	 or	 dialects,	 for	 example	
	Korowai-Kombai-local	 Malay	 and	 Korowai-Citak-local	 Malay	 speakers	 in	
	Yaniruma.	The	sociolinguistic	survey	of	Susanto	(2004:	16)	observes:	“People	
in	Boma	II	understand	Kombai,	also,	since	there	is	a	lot	of	intermarriage	in	this	
village	between	 Jair	 and	Kombai.”	 In	 the	border	 areas	with	Asmat,	Ok	and	
Marind	languages,	Awyu-Ndumut	speakers	frequently	marry	speakers	of	those	
other	language	families.




viduals.	And	 second,	 it	 happens	 in	 the	 framework	of	 sociocentric	 linguistic	
constructions	of	personhood	(Foley	1997:	266).
First,	I	will	discuss	some	examples	of	words	and	names	in	the	lexicon	that	
are	 linked	 to	origin	 and	 identity	of	 clans	 and	of	 individuals.	Awyu-Ndumut	
clans	 commonly	 have	 oral	 traditions	 that	 describe	 a	 plant	 or	 animal	 as	 the	
mythical	 totemic	ancestor	and	founding	father	of	 the	clan.	 It	 is	 taboo	 to	eat	




speaking	 clans.	Citak	 is	 a	 neighbor	 of	Korowai	 but	 of	 a	 different	 language	
family,	Asmat-Kamoro.	The	totemic	clan	names	are	called	khondum fi ‘hidden	
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Aceros plicatus	 (Indonesian	 burung tahun),	 is	Tüot-Kejenip (Drabbe	 1959:	
70).	These	‘hidden	names’,	the	part	of	vocabulary	linked	to	clan	origins,	clan	
identities	and	oral	 traditions	of	 the	clan,	 reflect	and	express	clan	 identity	 in	
language.
The	 second	way	 in	which	 language	plays	 a	 role	 in	 expressing	 identity	 is	
	related	 to	sociocentric	or	 relational	concepts	of	personhood,	 the	person	as	a	
cluster	 of	 dyadic	 relations.	 Both	 the	 person	 and	 the	 clan	 are	 perceived	 as	
	clusters	of	relationships	and	each	relationship	contributes	to	who	you	are,	is	an	
element	 of	 your	 personal	 or	 clan	 identity.	 Foley	 (1997:	 266)	 speaks	 in	 this	
context	of	a	sociocentric	construction	of	identity.	These	relationships	are	de-
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meaning	of	 these	“personˮ	 terms	 in	 relation	 to	boundaries	of	 social	person-
hood),	in	some	contexts	qualified	by	clan	names	(“we	are	Weremba	peopleˮ)	
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tory	person’	 (Stasch	2009:	41),	 that	 is	 ‘people	 that	belong	 to	 this	place/clan	
land’.	“The	terms	bolü-aup	‘homeland	language’	and	bolü-an-aup	‘homeland-
LOC-language’	 are	Korowai	 speakers’	main	nominations	 for	 their	 own	 lan-
guage	.	.	.	being	somewhat	more	frequent	than	kolufo-aup” (Stasch	2001:	60).	
The	 latter	name	kolufo-aup	 is	 in	 fact	 an	exonym	 that	means	 ‘upstream	 lan-





For	 example,	 the	 noun	 lu	 in	 the	Kombai	 expression	 khombaye-lu	 ‘person’s	
















Since	 cultural	 geography	 is	 stream-based,	 sometimes	 names	 of	 rivers	 or	
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tices	 based	 on	 different	 histories	 of	 contact,	marriage	 and	 trade	with	 other	
clans,	across	linguistic	and	cultural	borders.
Linguistic	and	cultural	homogeneity	and	the	idea	of	bound,	discrete	entities	





the	 opposite,	 since	 relationally	 conceived	 identities	 are	 expressed	by	multi-
lingualism,	borrowing,	and	mixing.
Nation-state	agents	expressed	their	linguistic	ideologies	in	the	organization	
of	 the	 settlements	 and	 in	 the	 local	 administrative	 system.	The	multilingual	
settlements	were	divided	into	sections,	each	section	with	its	own	“language”	






Language	functions	 indeed	very	differently	 in	clan	worlds	 than	 it	does	 in	
nation-states	with	unifying	and	standardized	national	languages.	Accordingly	
different	 linguistic	 ideologies	emerged	 in	Awyu-Ndumut	clan	worlds.	Foley	
(2005:	157)	defines	linguistic	ideology	as	“that	cluster	of	beliefs	that	a	particu-
lar	speech	community	holds	about	the	form	and	function	of	language”.	These	
ideological	 beliefs	 do	 not	 form	 theories	 of	 language	 per se	 “but	 rather	 the	
	background	of	largely	unexamined	assumptions	that	guide	the	construction	of	
specific	theories,	be	they	folk	theories	or	scientific	ones”	(Foley	2005:	157).
Linguists	 and	missionaries	 tended	 to	 do	 their	 research	 in	 the	 settlements	
rather	than	on	clan	territories	and	they	viewed	linguistic	reality	from	that	kam-
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pung	 perspective	 rather	 than	 looking	 at	 linguistic	 and	 cultural	 reality	 from	
a	clan	perspective.	One	of	the	exceptions	was	Heeschen	(1998:	24)	who	ob-
serves	 in	 his	 description	 of	 the	 Eipo	 language	 of	 the	 eastern	 highlands	 of	
	Indonesian	Papua:	“When	 it	 is	 stated:	 the	Eipo	 language	has	 the	 rule	x,	 the	
reader	 should	 bear	 in	mind	what	 has	 been	 stated	 here	 about	 the	 smallness	





in	clan	 societies	where	 languages	 transcend	 the	boundaries	of	 the	clan,	 and	
speakers	of	 the	same	 language	 live	on	a	different	clan	 territory	and	may	be	
your	enemies.	Perhaps	 the	sharpest	difference	 in	 the	 linguistic	 ideologies	of	
Awyu-Ndumut	clans	and	the	representatives	of	nation-states	who	studied	their	
languages	resides	in	the	conceptual	network	of	clan	notions	of	origin,	identity,	





of	 the	 things	 or	 persons	 named.	That	 is	why	 pronouncing	words	 in	 certain	
	contexts	 is	 a	 dangerous	 and	 undesired	 act	 because	 it	may	 have	 all	 sorts	 of	
	consequences,	such	as	evoking	the	presence	and	power	of	persons	or	things;	












The	Korowai	 khokhulop	 register	 described	 by	 Stasch	 (2008)	 exemplifies	
some	of	these	aspects	of	linguistic	ideologies	emerging	in	Awyu-Ndumut	clan	
contexts.	Stasch	compares	the	Korowai	khokhulop lexical	substitution	register	
with	 the	 substitution	 practices	 of	 the	 neighboring	Asmat	 (Stasch	 2008:	 7).	
	According	to	Stasch	(2008:	8),	khokhulop is	a	compound	noun	consisting	of	
khokhu	 ‘root,	 origin,	 cause,	meaning’	 and	 -lop	 ‘location,	 site’	which	means	
something	like	‘underlying	identity’.	Both	the	Asmat	and	Korowai	substitutive	
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Korowai	 speakers	 often	 talk	 about	 the	 khokhulop	 register	 of	 which	 they	
have	 a	 high	metalinguistic	 awareness	 and	 say	 things	 like	 ‘A,	 its	khokhulop	










Persons	 also	 have	 khokhulop	 names	 and	 “personal	 khokhulop correspon-
dences	underscore	the	force	of	sound	alone.	.	.	.	An	individual	does	not	need	to	
know	his	or	her	khokhulop in	order	to	be	damaged	by	hearing	it	uttered.	.	.	.	
Even	 accidental	 utterance	 of	 a	 homonym	 or	 near-homonym	 of	 a	 person’s	
	hidden	name	 is	 enough”	 (Stasch	2008:	 20).	This	 leads	 to	 elaborate	 linguis-
tic	 avoidance	 behaviour	 as	 people	 constantly	 try	 to	 talk	 around	 khokhulop	
nouns.
3.	 Language	of	demons	and	humans
3.1.	 Domains of Indonesian and Awyu-Ndumut languages
In	the	process	of	settlement	formation,	speakers	of	Awyu-Ndumut	languages	
came	into	contact	with	local	varieties	of	Indonesian,	mostly	Papuan	Malay.
Both	 the	 Catholic	 missionaries	 and	 the	 Protestant	 missionaries	 of	 the	
mission	 of	 the	Dutch	Reformed	Churches	 (ZGK)	 used	 local	 Papuan	Malay	
varieties	 of	 Indonesian	 in	 their	 school,	 health	 and	 church	 activities,	 under	
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of	Awyu-Ndumut	people	 to	 interact	 there	with	 them.	Rather,	Awyu-Ndumut	
people	were	 invited	or	pressed	 to	come	to	 the	newly	established	kampungs,	
usually	consisting	of	an	airstrip	or	a	small	harbor	suitable	to	motorized	boats,	
with	a	church,	sometimes	a	clinic,	a	school	or	a	government	building,	and	one	






need	 to	be	 in	 the	kampung	 for	 various	 reasons,	 for	 example	 to	get	medical	
treatment,	to	go	to	schools	or	to	visit	the	church	or	shops.	But	since	the	teach-
ers,	 health	 care	workers	 and	 other	 foreigners	 often	 leave	 their	 posts	 in	 the	




ence	 to	be	 autonomous	 individuals	on	 their	 clan	 lands,	 in	highly	dispersed,	
loose,	 egalitarian	 clan	 communities.	Outsiders	 settling	 in	kampungs	was	 an	








each	with	 its	own	linguistic	and	cultural	practices.	 In	 the	 late	1980s	when	I	
lived	in	the	Kombai	kampung	of	Wanggemalo	and	the	Korowai-Kombai	kam-
pung	Yaniruma,	people	had	begun	to	adopt	two	personal	names	that	they	called	
in	 Indonesian	nama gelap	 ‘dark	 name’	 and	nama terang	 ‘light	 name’.	The	
nama terang	was	their	Indonesian	name,	often	taken	from	the	Bible	or	from	
objects	associated	with	foreigners,	for	example	a	person	would	be	called		Petrus	
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or	Pilot	or	Maik	(after	a	pilot’s	name).	These	names	were	used	exclusively	or	








The	 dichotomy	 of	 kampung	 versus	 clan	 lands	 was	 also	 reflected	 in	 other	
	cultural	practices,	for	example	witch	executions	as	a	rule	took	place	on	clan	
lands,	 not	 in	 kampungs	 where	 the	 Indonesian	 justice	 system	was	 supposed	
to	be	 in	 force.	Similarly,	 sago	grub	feasts	were	always	on	clan	 lands,	never	
in	 the	kampung.	Church	 services	were	never	on	clan	 lands,	 always	 in	kam-
pungs.	Sick	people	would	use	western	medicine	while	in	the	settlements	and	
traditional	cures	and	plant	medicine	while	on	the	clan	lands.	Most	people,	in-
cluding	 those	not	 interested	 at	 all	 in	Christianity,	 go	 to	 church	when	 in	 the	
settlements	and	perform	 traditional	 rituals	and	ancestor-related	 sacrifices	on	
the	clan	lands.
The	opposition	between	clan	lands	and	settlements	created	a	clear	division	
















their	 husbands	 and	 also	 learn	 the	 languages	 of	 their	 husbands,	 women	 are	
“sometimes	 particularly	 associated	with	multilingualism	 in	 languages	other	
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There	 is	 one	major	 exception	 to	 the	 rule	 that	 varieties	 of	 Indonesian	 are	
not	 used	 on	 clan	 lands:	 during	 sago	 grub	 or	 pig	 feasts	 where	 hundreds	 of	
	people	from	a	wide	area	come	together,	Papuan	Malay	may	be	used	as	lingua	
franca	when	people	cannot	understand	each	other.	When	Awyu-Ndumut	peo-
ple	with	 different	 languages	meet	 each	other	while	 travelling	 in	 the	 jungle,	
they	will	also	use	Papuan	Malay.	For	most	Awyu-Ndumut	speakers	this	inter-
ethnic	lingua	franca	function	is	very	useful,	reflected	in	how	they	call	Indone-
sian	bahasa umum	 ‘general	 language’	 in	 Indonesia.	But	 the	 terms	 they	 use	
for	Indonesian	when	speaking	Awyu-Ndumut	languages	make	very	clear	that	










bahasa umum ‘general	 language’	and	hardly	ever	 the	standard	 term	Bahasa 
Indonesia,	‘Indonesian	language’	(Stasch	2007:	99).	The	avoidance	of	the	term	
Bahasa Indonesia,	a	term	many	Awyu-Ndumut	speakers	learned	in	elementary	
school,	 should	not	 be	 interpreted	 as	 a	 reflection	of	 anti-Indonesian	political	







New	Guinea	 following	 a	 practice	 dating	 back	 to	 pre-colonial	 times.	 In	 the	
southern	parts	of	Awyu-Ndumut,	 towards	 the	coast,	Awyu-Ndumut	speakers	
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improve	 their	 life.	 Given	 the	 sociocentric	 practices	 of	 identity	 expression,	
	discussed	above,	 it	 is	natural	for	(usually	younger	and	male)	Awyu-Ndumut	
speakers	who	have	valued	ties	with	foreigners	in	kampung	contexts,	to	reflect	
these	personal	 relationships	 in	 their	 language	use,	both	by	 speaking	bahasa 
umum	 and	by	mixing	 in	 lexical	 and	grammatical	 elements	 from	 Indonesian	
when	 speaking	Awyu-Ndumut	 languages,	 even	when	 they	 are	 on	 their	 clan	
lands.	By	doing	so,	 they	signal	 their	valued	relationships	with	 these	bahasa 







institutions	 of	 school,	 clinics,	 churches	 and	 government.	At	 the	 same	 time,	
foreigners	 needed	 clan	 lands	 for	 airstrips,	 mission	 stations,	 kampungs,	 and	
sometimes	for	economic	activities	(oil	companies,	logging).
In	other	words,	the	world	of	the	settlements,	with	all	its	attractions	of	shops	
with	desirable	 things,	 job	opportunities,	 clinics	and	 schools,	 is	 also	a	 threat	
to	the	worlds	of	egalitarian,	autonomy-loving,	individuals	and,	most	of	all,	a	
threat	to	clans	and	their	land	rights.	This	is	the	basis	for	the	ambivalent	attitude	
of	 most	 Awyu-Ndumut	 speakers	 towards	 Indonesian.	 It	 is	 also	 why	 they	
always	use	very	negative	 terms	 for	 Indonesian	 in	Awyu-Ndumut	 languages,	
terms	that	reflect	the	aspects	of	“otherness”	(Stasch	2007),	of	unwelcome	in-
trusion	into	clan	lands	and	of	existential	threat	to	clan	life	itself.	For	example,	
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because	of	 their	 otherness,	 such	 as	newborn	babies	 and	 foreigners,	 because	
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	demon	 terms	 since	 many	 of	 the	 things	 denoted	 by	 demon	 compounds	 are	
highly	 desirable	 and	 not	 repulsive	 at	 all,	 such	 as	 flash	 lights	 and	matches.	
Among	 younger	 speakers,	 those	 who	 live	 in	 kampungs	 and	 have	 gone	 to	
school	and	with	aspirations	 to	move	 to	cities	 such	as	Merauke	or	 Jayapura,	
the	demon	 terms	 laleo and	khwai	 have	 lost	much	of	 their	 original	 negative	






out,	 “it	 is	 important	 to	 acknowledge	 the	 severe	 intellectual	 and	 emotional	
shocks	that	the	Korowai	have	experienced	in	their	involvement	with	the	new	
foreigners.	Some	Korowai	who	have	not	interacted	much	with	foreigners	con-
Table	2.	 Noun compounds formed with the word for ‘demon’
Kombai
doü	 ‘sago’ khwai-doü	 ‘rice’	(demon-sago)
riya	 ‘torch’ khwai-riya	 ‘flash	light’	(demon-torch)
lu 	 ‘sound,	voice,	language’ khwai-lu   	 ‘Indonesian’	(demon-language)
Korowai
aup	 ‘word,	language’ laléo-aup 	 ‘Indonesian	language’	(demon-language)
ndaü	 ‘sago’ laléo-ndaü	 ‘bread’	(demon-sago)
khal	 ‘skin’ laléo-khal	 ‘clothing’	(demon-skin)
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to	 the	 ancestral	 lands,	 it	 is	 to	 be	 expected	 that	 even	with	mitigation	 of	 the	
original	force	of	the	‘demon’	nouns	to	denote	foreigners,	 the	foreigners	will	
continue	 to	 be	perceived	 as	 a	 threat	 to	 clan	 lands,	 land	 rights,	 survival	 and	
identity,	 with	 the	 concomitant	 ambivalence	 towards	 the	 ‘demon-language’,	
	Indonesian.
It	is	important	to	reiterate	that	calling	Indonesian	‘demon-language’	in	itself	





clans	 are	 also	 political	 units	 in	Awyu-Ndumut	worlds:	 every	 foreigner	 that	
	enters	a	clan	land,	crosses	a	territorial	border,	and	is	a	threat	to	the	clan	land	
inherited	from	the	ancestors.
Papuan	 languages	 such	 as	 Awyu-Ndumut	 languages	 are	 vital	 and	 un-
endangered	only	when	their	habitat,	dispersed	and	small	scale	clan	societies	
with	 clan	 lands	 in	 the	 jungle,	 is	 intact.	 Interaction	with	 kampungs	 and	 the	
	Indonesian	 language	 is	 no	 threat	 to	 Awyu-Ndumut	 languages	 as	 long	 as	
clan	 based	 living	 is	 allowed	 to	 continue.	 Speakers	 will	 just	 add	 another	
	language,	Papuan	Malay,	to	their	repertoire	as	they	always	have	in	multilin-
gual	clan-based	New	Guinea.	But	everywhere	in	New	Guinea,	both	in	Indone-
sian	Papua	 and	 in	 the	 independent	 state	 of	 Papua	New	Guinea,	where	 clan	
based	patterns	of	life	broke	down	and	people	were	integrated	in	wider	polit-
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In	principle,	every	death	of	a	yanop	‘(social)	person’	is	caused	by	witchcraft.	
Since	a	very	small	child	is	not	yet	fully	a	‘social	person’	and	very	many	of	them	









Summarizing	 we	 can	 say	 that	 the	 politically	 fragmented,	 dispersed,	 small,	
loose-knit,	open	clan	communities	of	Awyu-Ndumut	speakers,	with	a	strong	
tendency	 towards	 individual	 and	 clan	 autonomy,	 gave	 language	 a	 specific	
place	in	social	life.	This	is	reflected	in	the	role	of	language	in	identity	construc-
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used	 Stasch’s	 dissertation	 (2001,	 2009)	 for	 the	 first	 part	 of	 the	 article	 and	 his	 article	 on	
	Korowai	ambivalent	perceptions	of	Indonesian	(Stasch	2007)	for	the	second	part.	Many,	many	
hours	 of	 conversations	 with	 Gert	 van	 Enk	 and	 Geyo	Weremba	 on	 key	 concepts	 such	 as	
“demonsˮ,	“witchesˮ	and	“clan	landsˮ	have	also	found	their	way	into	this	article.
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